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9 
Notes on the Katha Upanisad 


—J. Gonda 


1, 4. It has often been maintained that the father spoke the words 
metyave tvG dadimi “ī give you to death" in anger, even so as to curse his son 
Naciketas. Compare Madhva (Anandatirtha): md dattvāpi na te gávo datavya 
idréü iti{Uvdca putras tam bālas tain SaSapa pita svayam; Hume:* ‘“Naciketas 
voluntarily offers himself in order to fulfil the vow which his father was paying 
so grudgingly. Thereupon the father, in anger at the veiled reproof, exclaims: 
‘Oh! go to Hades!" Since Vitamanyuh in st. 10, which may have induced 
Indian and European scholars to think of anger, need not necessarily mean “with 
allayed anger”? or “with passion departed" (Hume), but may express the idea 
of “exempt or free from sorrow" Mbh. 1, 145, 12 vasámah susukham putra 
brahmanasya niveSane/ajiiata dhartarastranam satkrtü vitamanyavah), we had better 
follow Hillebrandt® in rejecting this interpretation. Thus the contrast established, 
in 10 and 11, between manyuh and pratitah “convinced, trusting, satisfied, pleased” 
shows more distinctly. As the sacrifice performed by the father in any case 
involved giving away all one's property (see e.g. Sat. Br. 10, 2, 5, 16; Katy. S.S. 22, 
2, 26, f.) the son's question, which in Tai/t. Br. 3, 11, 8, touched the father or 
gave him a shock  paritah is quite intelligible If we are right in supposing (cf. 1, 
1) that it was the father's intention to “gain the all’, that is to realize his 
oneness with the all (Ap. $.S. 20, 25, 4), he had to offer everything (Sat. Br. 13, 7, 
1, 9) and the son could easily believe that he was to be sacrificed also. The father's 
answer is however ambiguous; in its literal sense it is converted into actual 
fact, but it is not beyond possibility that he intended to say: “I give you to (life 
which ends in) death", that is “you need not follow me in gaining the all".* 

1, 1l. Instead of auddalakir Grunir matprasrstah Boeht-lingk’, followed 
by Renou, proposed to read—matprasrste ‘Auddalaki Aruni (the father) will be 
pleased with one (the son) who has been released by me; Whitney? preferred 
matprasrstam, translating “...... be cheerful [toward thee], sent forth by me”. 
Sankara was already puzzled by the stanza, but his attempt at solving the 
difficulty is hardly acceptable, because in giving prasrstah the sense 
of ‘authorized’ he overlooked that in the preceding stanza spoken by the inter- 
locutor it obviously means ‘dismissed, released". Nox is ‘through my favour’ 
(Radhakrishnan) very convincing. I propose to take pada as a separate 
sentence : ‘As of old will he be convinced (cf. Sankara) or pleased’, One should 
further remember that if the father, named Usan Vajagravasa (st. 1)*, could bear 
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the patronymics Auddalaki-Aruni, the son can bear them also. That is why I 
would translate pada (b) as follows : ‘Auddalaki Aruni is (i.e. you are) set free by 
me’, regarding it as a parenthesis. 

1, 15. Iask myself whether in this particular context lokadim Agnim tam 
should mean ‘that (ritual) fire which is the beginning of the world’ or ‘that fire 
as the beginning of the world, or why that fire should be here the symbol of 
atman-brahman (Renou). In fait Br. 3,11, 8 the fire is a means of gaining 
the victory over or of warding off the ‘repeated death’ punarmrtyum jayati yo 
"gnim náciketam cinute......). Inst. 14 Yama speaks of the svargyam agnim which 
no doubt is not ‘the heavenly fire’ (Hume), but ‘the fire which leads to heaven’ 
or ‘which is the aid to heaven’ (Radhakrishnan). In view of places such as 
Bhagavadeità 9, 13 bhütüdim ‘the source of beings’ (cf. Mbh. 3, 3,25) a trans- 
lation’ ‘the beginning, a source of a loka (ie. a place of recognized sanctity, a 
selected, safe, or sacred place, a state of bliss!”)’ seems possible. It may be 
recalled that a loka is often the result of meritorious deeds or gained by the 
performance of rites. As is well known a pitrloka, a devaloka and a manusyaloka 
can be conquered by ritual techniques; see Sat. Br. 12, 7, 3, 7; Taitt. Br. 2, 1, 8, 
1; JaimB. 1, 154: BAUP. 3, 1, 8; and at Kaus, Br. 14, 1. 12, the heavenly world 
and the sacrificial rite are explicitly identified, the former expression svargo lokah 
being also epexegetically added to vajfiah, the sacrificial rite which leads to 
heaven (Ai. Br. 4, 32, 7)". Sometimes the texts do not mention a particular loka, 
or the syarga loka, but simply a loka: Ath V.Saun. 4, 34, 8 imám odanám nit dadhe 
brahmanésu——lokajitam svargam “I offer the rice-dish ceremoniously to the 
brahmins —— which conquers a (the) loka and goes to heaven", 

1, 22. Most translators regard both hemistichs as separate units, putting 
in their translations, full stops after pada (b) and pada (c). Now pada (a) no 
doubt is Naciketas’ answer to, and approval of, Yama's words in 21c : (Yes), 
even the gods had doubt, indeed, as to this". I would consider the padas (b) and 
(c) one unit and translate yet by “as, since, because": “And since thou, O Death 
sayest that it is not easy to understand and another teacher of it, the like of thee 
is not to be obtained, —so — no other boon is equal to this at all”. The last 
pada is conclusive: “And that is why I, Naciketas, insist”. 

1, 24. Radhakrishnan’s translation of mahabhimau ——tvamedhi “Prosper 
then on this vast earth’, or still better *— —on the whole earth" is prefer- 
able to other interpretations (compare also Sankara : mahatyüm bhümau). For 
mahā expressing totality or the highest possible degree compare e.g. mafiüpralaya 
“the total annihilation of the universe”; mahárdja “a supreme sovereign”; 
mahünagna “stark naked” (4i.B 1,27,1, not with A.B. Keith “a great naked 
one"). 


1, 26. Editors and translators waver between Svobhdvah and $vo'bhavah 
in pada (a). Compare Sankara: §vo bhavisyanti na bhavisyanti veti samdihyamáana 
eva yesüm bhavah tvayopanyastanam bhoganam te Svobhavah. The meaning no 
doubt is “these are realities, occurrences or conditions of tomorrow, tomorrow's 
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state of affairs and as such uncertain, not to be relied upon” rather than ‘existing 
till tomorrow, ephemeral, transient" or even “the tomorrows” (Renou). 
Deussen’s™ translation ‘The care of tomorrow causes the vigour of the senses 
to wither® is too free and gets round the difficulty. 

1, 28. I would suggest the following translation of this difficult stanza : 
“What mortal man, (himself) decaying, considering that the immortal ones are exe- 
mpt of decay, understanding that he is in a wretched situation below (on the earth), 
setting his mind on the delights of colours (or rather, forms) and. sensual 
pleasures, has pleasure even in an excessively long life ?. For kvadhasthah 
(kuadhasthah) see Hillebrandt’s note™, who was on the other hand wrong in 
replacing prajanan by prajandm (the object of upetya is ajiryatam). For prajdnan 
with a nominative compare constructions such as Rgveda 10, 85, 3 somam manyate 
papivan; Gop. Br. 1, 2, 2: 34. 1; BAUp. 4, 1, 2 yathà mátrmán — —brüyát “as a man 
might say that he has a mother'"!*. As to kuadhasthah (ku--adjective) compare 
kudrsya “ill-favoured, ugly": kupriya “disagreeable”. As also elsewhere varya 
is practically identical to rapa. 

2,3d. yasydm majjanti bahavo manusydéh should, in my opinion be 
translated, not “in which many men sink down” (Hume and others), but **on ac- 
count of which, for which ...” (nimittasaptami; cf. Ka$. on Panini, 2, 3, 36 carmani 
dvipinam hanti). 

2,5. Is panditam manyamanah comparable to sádhu, laghu, bahu manya- 
manah or analogically influenced by these phrases ? 

2,7. If we take the second hemistich to mean “Wonderful is he who 
teaches (can teach) (Him), clever the one who obtains (receives) Him (i.e. the 
pupil), wonderful the (competent) one who knows him taught by a clever one", 
both persons, the teacher and the pupil or rather the learned man, are clever as 
well as wonderful. 

2,10. There has been some controversial discussion on the question as to 
who is the speaker of this stanza. It is difficult to attribute it, with Hume and 
others, to Naciketas because he “has not yet performed the sacrifice called by his 
name",!5 In view of 9 d tvadrü no bhayan naciketah pras(á “May there be for us a 
questioner the like of thee" Sieg!9, followed by Renou, supposed the stanza to 
have been spoken by the interrogator meant in that preceding line. However, it 
is hardly possible to regard stanza 10 as a question and in this context prcchati 
is not simply “to ask (questions)", but “to ask for instruction": Mbh. 1,3. 94. 
Nilakaptha explaining prcchati : adhite. It seems advisable to follow Saükara in 
attributing these words to Yama and to add that the god is represented as being 
so much absorbed in his role as a teacher that he is made to speak from his own 
experience. He has built the Nàciketa fire and by impermanent means reached 
something permanent. It should neither be argued that Yama through that fire has 
obtained the enduring sovereignty of heaven, nor be emphasized that this soverei- 
gnty is only relatively permanent. In 1, 17 the author holds out a prospect of the 
rewards which fall to the man who lights that fire: that man will cross over birth 
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and death and obtain even a state of perpetual peace (SGntim atyantam eti.) In 
Taitt. Br. 3, 11, 8 it was the victory over the punarmprtyu which was gained by the 
rite. 

2,13. As also elsewhere dharmam—if this is to be read!"—seems to mean 
“doctrine, precepts'!*—or dharmyam “that which is in accordance with a dharma” 
the translation of the first hemistich being “If a mortal has heard and fully com- 
prehended this and after ‘having begun to pluck’ it has reached (acquired) this subtle 
doctrine...". The words sa modate modaniyam hi labdhvü mean: “he rejoices 
because he has attained what should be rejoiced in”. 

2,14. One might consider translating krtakrtat by “what has been done 
or omitted (neglected) in the ritual sphere", the meaning of the sentence being 
“Tell me that which thou seest beyond dharma, whether positive or negative, and 
beyond ritual duties, whether discharged or neglected", 

2,18,-19. As to the vexed question of the substantial identity of these two 
stanzas with Bhagavadgità 2, 20 and 19 which puzzled, among others, Sieg who 
regarded them as of course, interpolated, garbled repetition of the Bhagavadgita 
text and Charpentier", who did not understand their occurrence, because “the 
Gitd verses are, of course, younger and both places give absolutely the same sense", 
I would suggest considering the following solution. The Bhagavadgità has 
borrowed its stanza 20 from an older text (why not, from this upanisad?) and a 
redactor of the Kafha-Upanisad, knowing the Gita well, has for some reason or 
other adopted also stanza 19 (KUp. 19) which, while being in perfect harmony 
with its surroundings in the Gitd, does not fit in very well with the upanisad 
context,*" 

2,20. As is well known there has been much difference of opinion on the 
expression dhdtuprasddat (or dhatuh prasüdát?)?! 1f the “doctrine of grace" is 
meant, this passage is very important because then it would be the first explicit 
reference to that idea. At first sight this doctrine does not, however, fit in well 
with the teachings of the earlier upanisads. So Sankara, intelligibly enough, did 
not accept this interpretation replacing it by the interpretation “through the tran- 
quillity of the senses” dhdtusamprasadat, according to the Yoga practice. Ac- 
cordingly Radhakrishnan translated: ‘through tranquillity of the mind (and the 
senses)”. In itself both interpretations are possible, because prasdda unquestionably 
means “tranquillity” at Maitri. Up. 6, 20 cittasya prasádena hanti karma Subhà- 
Subham and 6, 34; compare also Mund. Up. 3, 1, 8 ( Jfánaprasádena visuddhasatt- 
vali); Svet. Up. 2,13. On the other hand, an unmistakable reference to “grace” 
occurs at $vet. Up.. 6, 21 tapahprabhavad devaprasddae ca brahma ha Svetüsvataro 
"tha vidvdn | prováca, One should not however exaggerate the difference between 
the two meanings, a calm or peaceful mind of an authority being apt to be inerpret- 
ed as a gracious disposition or grace. As observed by Hume?— who prefers 
“through the grace the grace of the Creator"—the development of the doctrine of 
“salvation by grace" by the Visnuites proceeds through the Mahabharata (cf. e.g. 
Mbh. 12, 323, 18 yasya prasadam kurute sa vai tam drastum arhati). One should 
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in my opinion, avoid emphasizing, in the older texts, the idea of “grace” in the transcenc 
theological sense of “divine clemency, favour and mercy towards mankind". We Ksatriya 
have good reasons for assuming that the ‘doctrine of grace’ - if this is meant by and insti 
the author - was not the fully developed belief and theory of later times. The cratory, l 
word prasüda meant “tranquillity, absence of excitement’ serenity (of disposition), Does h 
mediation, favour, aid" before developing into a term which might, for want of for whor 
something better, be translated by "grace", which, it may be noticed, may also upon bré 
express ideas such as "favour, goodwill, willingness to grant something". It and deat 
should further be remembered that Dhdatar is in the oldest texts the Establisher, 3, 
the god who places, settles, ordains, who assigns their proper place to a great from ma 
variety of things (cf. e. g. BAUP. 6, 4, 21), rather than the creator in the proper mation 
sense of this term.” See e.g, also Mbh. 2, 19, 48; 2, 51, 25 dhdtra tu distasya SUCCESS ë 
vase kiledam sarvam jagac cestati na syatantram. He is besought to grant offspr- For setu 
ing and length of days. Although he comes to be identified with Prajapati or well qua 
Brahma - but also with various other gods—he very often is a distinct deity (cf. Many 1 
c. g.Maitri Up. 6, 8). In the Mahabharata his name occurs among those terms fire’ is 
and names which may be translated by "Fate"? (cf. Mbh. 3, 31, 25 dhátur àdesam the mett 
anveti: 5. 39, 1; 5, 71, 4 jayo vadho và samgrame dhdira distah sanatanal; 13, 1, f 3, 
7 --etc.). l En s is ioin 
As to the reading didtu-, it is true that this word may be translated by of the ‘s 
“constituent” (cf. Ch. Up. 6, 5, 1-3) or ‘element” (cf. JUB. 4, 11, 2, 6)—for instance | neuter— 
in Buddhist texts®, and there is some evidence of terminological relationship bet- | translati 
ween this upanisad and early Buddhist works", that according to the physician they cal 
Caraka there are six dhdtus, viz. the well-known àkdía, vāyu ctc., and cetana™; tam indr 
| that in the medical schools dhátu is a comprehensive name of the constituents which z 3 
support or sustain the body, in the Ayurveda the name for vdta, pitta and kapha, nection 
| the three morbific entities in the body; that dhdtusamsarga is one of the terms to utmost. 
| denote the ‘organic world’ in Sathkhya philosophy; that the term also denotes the 3, 
mahabhiitas, viz. ākāśa etc.; and that in another branch of learning the indriyani suggestu 
rüparasagandhasparáasabdüni are known as dhütus.9 In view of this variety of Howevel 
‘semantic nuances’, which all deyeloped from one ‘original’, but necessarily vague object v 
meaning, the question seems legitimate whether the author of this text attached interpret 
exactly the same well-defined sense to this word as some great exponents of schools ed in the 
of thought flourishing in later times. 3, 
2,25. Renou's interpretation of the first hemistich : ‘He for whom the tion. 
brahminical order and nobility both are but a meal of boiled rice"?? is, of course, view of | 
in itself right and intelligible. Yet I cannot suppress an inclination to draw atten- a comm: 
tion to another possibility. A rice-dish (odana) is a well-known offering which 14; 16; ^ 
in definite circles was highly valued; it could in a way replace a soma-sacrifice 3, 
and was believed to be successful when one's desires and ambitions were not realiz- is to be J 
ed by means of the ordinary rites (Taitt. Br. 3,12, 5, 9). The Atharvavedins | nuity)’; / 
regarded it, on the one hand as the materialization of one’s religious merits and on akamaya 
the other as a potency of world-wide and fundamental significance, a means of | yat.: € 
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transcending the limitations of the normal, finite human condition. Brahmins and 
Ksatriyas are, on the other hand, the upper classes of society, and they perform 
and institute Vedic sacrifices. The sauce mentioned in pada (c) may be the conse- 
cratory liquid (ghee). Would the following interpretation of the stanza be absurd? 
‘Does he kah, for whom the two upper classes of society are an odana—that is 
for whom good birth and the observance of all religious obligations etc. incumbent 
upon brahmanas and Ksatriyas are a means of transcending finite human condition— 
and death is a consecration, be able to know where He is ?’. 

3,2. This stanza has been considered an interpretation ‘chiefly made up 
from materials taken from 2, 11 and 16’ (Charpentier) and conveying no new infor- 
mation in this place, Could it be a self-interruption of the author, a prayer for 
success and at the same time an introduction to the following part of the treatise ? 
For setuh see Svet. Up. 6, 19; Sakemahi with an accusative: ‘may we be competent, 
well qualified for’ (no suppletion of jadtum, proposed by Sankara, is needed; cf. 
Manu 11, 139), the object being the preceding part of the stanza; ndciketam usually 
‘fire’ is supplied, but this adjective may qualify yak setuh ‘the bridge of N., i. e. 
the method adopted by N.’. 

3,4. Renou's translation of páda c átmendriyamanoyuktam, viz. ‘that which 
is provided with soul, senses and mind’ is inconsistent with the (Samkhya) view 
of the ‘soul’ as the enjoyer (bhoktá). Other translators seem to have overlooked the 
neuter—yuktam. I would suggest considering átmá a ‘thematic’ nominative and 
translating: ‘As to the itman—that which is connected with senses and manas 
they call the enjoyer’. For the nominative compare Sat. Br. 6, 1, 2 indho ha vai 
tam indra ity ácaksate. 

3,14. One should not say that this stanza seems to be entirely out of con- 
nection with its surroundings. It is an exhortation to exert oneself to the 
utmost. 

3, 15. Some translators have rendered nicayya by ‘discerning’, dictionaries 
suggesting meanings such as ‘regarding with reverence, honouring, worshipping’. 
However, a respectful attitude or worship implies indentifying oneself with the 
object worshipped. So ‘after realizing one’s identity with’ seems an admissible 
interpretation. The last words of this stanza indicate the result of the way describ- 
ed in the preceding stanzas. 

3, 16-17. One might object to considering this sravanaphala’ an interpola- 
tion’! The upanisads do not constitute a rupture with the ritual and the ritualist 
view of life and the world. The recitation of sacred texts, on the other hand, was 
a common practice on the occasion of, for instance, $raddhas. See e. g. Ai.Br. 7, 18, 
14; 16; Asv SS.9, 3, 9 ff. 

3,17. As to dnantydya kalpate compare Svet. Up. 5,9 ‘The embodied self 
is to be known as a part of...the point of a hair, yet it is capable of infinity (conti- 
nuity)’; Sat. Br. 13,7, 1, 1 na vai tapasy Gnantyam asti;Gop. Br. 1, 5, 8 prajápatir 
akamayatanantyam aSnuviyeti. So 'gnin ádhàya pürnáühutyá "yajata. so ’ntam evapas- 
yat... every Sacrifice results in antam; only by sacrificing oneself in a special way 
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one becomes qualified for and attains to dnantyam; Manu, 3, 266. 

4,1. If pratyak in pdda(c) is a separate word (‘moving in the opposite 
direction’, that is, in this context, ‘inward’), the second hemistich contrasts more 
satisfactorily with the first (parāñci kháni : avrttacaksuh; paran : pratyak; nàántarát- 
man : ütmánam). 

4,3. Renou’s translation is, of course, from the grammatical point of view 
perfectly right : “That by which (one discerns) form..., by that one also recognizes 
(understands) ‘What is there (of all that) over here?. That, verily, is That". Yet, 
one may ask oneself, if the sense of the whole stanza does not become more satisfac- 
tory ifthe principal sentence begins after etenaiva vijanáti because then no inser- 
tion of “one discerns” is needed. It may also be asked whether the construction 
exemplified by Kālidāsa, Sak. act 7 Sakuntala, yaisd bibharti occurs also if the 
relative and the demonstrative pronouns are separated, In vulgar and Christian 
Latin (compare also Plautus, Cistellaria 692) and in Greek it does occur. 

4,6. I would propose the following interpretation of this stanza which has 
been regarded as corrupt.? ‘If one distinguished this one who was born of old 
from tapas (cf. RV. 1, 129, 3; 10, 190, 1; cf. also Sat. Br. 11, 5, 8, 2 etc.) —(even) 
before the (primeval) waters (cf. RV. 10, 129. 1; 10, 190, 1 f.) he was born (or, 
with a complete parallelism, born of old from the (primeval) waters; cf. e.g. 
Sat. Br. 6, 8,2,2; 3; 11, 1, 6, 1)—who abides in the secret place, from (separative 
instrumental) all things which have come into existence—this, verily, is That. I 
doubt Renou’s translation of pdda a ‘born before the heat (Le. the cosmic 
energy)’. 

4,7. Prána being a male principle and at Sat. Br. 7, 5, 1, 7 said to “‘make 
all these creatures” and Aditi, the Great Mother, being a female, a translation of 
padaa “See who is (sexually?) united with Prana” may be worth considering, 
Being the mother of the gods Aditi is called deyatàmayi ; I would object to transla- 
tions such as ‘maker of divinity’ (Hume), ‘the soul of the gods’ (Radhakrishnan), 
and even to ‘made of divinity’ (Renou), and prefer ‘proceeding from, or full of, 
divinity (cf. manmaya, gomaya ‘cow-dung’ ; see Panini, 4, 3, 82). The words yà 
bhütebhir vyajáyata may mean ‘who propagated with the beings’ rather than *was 
born forth through beings’ (Hume), *was born with the beings' (Radhakrishnan). 
This reference to Aditi reminds us of Viraj, in RV. 10, 90, 5 an intermediate bet- 
ween the primeval Purusa and the evolved Purusa, in AthV. Saun. 8, 10, 1 this uni- 
verse in the beginning, who, like the goddess, is sometimes identified with the earth 
or the cow**—although elsewhere spoken of as a male entity—and is the All, the 
Totality, the sum of all existence, the hypostatization of the conception of the uni- 

verse as a whole. Renou?! was no doubt right in observing that in this stanza Aditi 
functions as the ‘symbol of the cosmic atman’, an intermediate between the ‘abso- 
lute átman' and the ‘individual aman’ (cf. 3, 13). prdna—in 6, 2 occurring instead 
of átinan—is further identified with Prajapati (Sat. Br. 6, 3, 1, 9; cf. also 11, 1, 6, 17), 
who is identical to the Purusa at SarBr.. 6, 1, 1, 5. In AthVSaun. 11, 4, 10, 2, Prana 
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is said to be Viraj and at 8, 9, 9 the latter, being breathless, goes by the breath of 


the breathing ones. 
4,9. The accusative fam in pada c has been regarded as incorrect (Boeht- 


lingk), because tasmin is expected. Apart from the fact that, in principle, an 
accusative may replace other oblique cases*®-without however expressing their 
particular nuances—, it should be observed that these words are reminiscent of 
BAUp. 1, 5, 23 where tam—as remarked by Boehtlingk himself—is the right form; 
compare also AthV Saun. 10, 8, 16 ydtah sürya udety dstam yátra ca gáchati | tád 
evá manye ‘ham jyesthám tád u natyeti kim cand. . 

4,12, Since the first hemistich is a varied and more specified repetition of 
the first half of st. 5, pada d need not, with Charpentier, be considered misplaced. 
In pada b átmani is ‘person’ or ‘body’, not ‘self’ (Hume) or ‘Self (Renou). 

4,14. Various attempts were made to translate dharmán in pada c: “attri- 
butesi (Róer), “peculiarities” (Boehtlingk), “impressions” (Deussen), “qualities” 
(Hume), “objects” (Renou), “things” (Radhakrishnan). It would appear to me 
that the sense of the word is here not widely different from that which is well-known 
in Buddhism, viz. the ‘elements of being; truly real facts or events". According 
to the Buddhists the world and its phenomena are composed of an unceasing flow 
of dharmas, simple ultimates*; though co-operating they are separate in their exis- 
tence (prthak), which in the eyes of the author of this upanisad is, of course, not the 


right view of them. 

5,6. This is in a way a continuati 

5,7. In páda € sthanum may b 
thing’ (Hume) or ‘inert mass’ (Renou). 

5.11. In pada d-duhkha seems to have 
misery’ rather than ‘evil’, (Hume). 

6,4. It would appear to me agakat, rightly translated by ‘is able’ (Radha- 
krishnan), is one of the rare cases of a so-called aoristus gnomicus or rather ‘aorist 
of experience’, also known as *aorist of typical situations', in early Sanskrit.?? 
I have my doubts about Max Müller's and Renou's suggestion (‘read iha cen nása- 
kad...‘if one is not able’) and the proposed emendations svargesu or sarvesu instead 
of sargesu in pada c as wellas about the necessity of adding some words, with 
Sankara and Radhakrishnan, to the translation of the first hemistich : ‘If one is 
able to perceive (Him) before the body falls away (one would be freed from misery)’. 
It may be conceded that the stanza as it is handed down seems ‘to contra- 
dict the general theory that perception of the ātman produces release from 
as immediately after death’, the belief that those who have attained to 
lire supranormal abilities which they may prefer to the state 
and Hindu yogins alike. I would not 
(Him) here on earth before 


on of the answer to 1, 20. 
e ‘stem, trunk’ rather than ‘a stationary 


the ‘Buddhist’ sense of ‘unrest, 


reincarnatior 
the highest insight acqt 
of final liberation is known to Buddhists 
object tothe interpretation: ‘If one is able to perceive 
the dissolution of the body, one becomes fit for embodiment in ‘creations’, viz. 
A loka isa pure, strong, safe and perfect ‘sphere’ ‘world’, a condition of 


lokas’. 
to by ritual means and the deeper knowledge of 


‘sanctity’ which may be attained 
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their import and effects, according to authors writing in a later period a position 
of one’s good karman.! Compare Ch. Up. 7. 25,2: He who knows that the Self 
is everywhere and is everything sa svarad bhavati, tasya sarvesu lokesu kamacàro 
bhavati and 8, 1, 6 tad yatheha karmajito lokah ksiyate, evam evamutra punyajijo 
lokah ksiyate. tad ya ihatmünam ananuvidya vrajanty .., tesam sarvesu lokesu 
akamacaro bhavati. 

6, 5. Here four different stages of knowledge are distinguished. In the 
embodied soul, ie. in this life, the Highest Reality can be seen as if in a mirror 
(a); in the world of the Fathers, i.e. after death, (it can be seen) as if in a dream; 
in the gandharva world, ie. in the womb before one’s birth, (itis seen as an 
object is seen) in water; (it is seen) as shade and light, i.e. in clear contours, in all 
clearness desirable and possible, in the brahman ‘world’. As to 
the gandharvas, they were believed to possess a woman before she was married*!. 
According to the Buddhist belief a new being can only come into existence with 
the co-operation of a gandharva who during conception descends so as to 
combine with the elements contributed by the future parents. 

6, 7. Renou is right in observing that in pada (b) one expects buddhih 
instead of sattvam. It may however be recalled that according to the Samkhya 
school of thought there is no product of prakrti in which the sattva guna is so 
predominant as the buddhi,*? 

6, 8. Most translators render amrtatvam ca gacchati by ‘goes to, enters 
into, life eternal etc It should however be remembered that a better trans- 
lation of gacchati and a substantive is ‘to become’ with 
adjective. 

6, 10. In a paramür gatim is ‘the ultimate aim’ rather than ‘the 
supreme or ultimate way’ (Renou), ‘the highest course’ (Deussen, Hume). etc. 

6, 13. It must be conceded that the first hemistich is far from clear. 
Sankara in explaining ‘both’ as referring to the ‘conditioned’ and unconditioned’ 
brahman sopadhikanirupddhikayoh makes use of distinctions and terminology 
current in later times. That the non-expressed subject of asti and this verb are 
the ubhau (Renou) does not seem probable. In my opinion the ‘transcendent’ 
and the phenomenal atman are meant. 

I am very well aware of the tentative character of some of the above 
notes. What in any case may emerge from them is that the discussion of this 
difficult text should not, now that we possess a number of meritorious 
be regarded as closed. 
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